the Archbishop of Lima; the decision of the Cardinal Archbishop of Sydney, George Pell, to ban a lay group of Catholics from meeting on church property; 11 and, the first trial of a Rwandan priest formally accused of genocide. 12 These nine essays hardly cover the crisis in all its complexity nor do they look systematically at the crisis and the models of authority at its roots. A new volume of the journal Concilium entitled The Structural Betrayal of Trust does just that. 13 In that collection, theologians and other scholars examine the present crisis not simply as a phenomenon in the United States, but rather as a universal crisis within the entire Catholic Church. Moreover, the editors, Regina Ammicht-Quinn, Hille Haker, and Maureen Junker-Kenny, "theologians, women, and mothers," observe that to date, church leaders, particularly the hierarchy, are not looking to examine and reform the structural problems that prompted the crisis in the first place. They write:
We cannot avoid the impression that here a problem is being 'dealt with': some procedures have been changed, but otherwise the fundamental questions are being avoided. These fundamental questions are questions about the structure of a church based on a hierarchy which cannot be questioned by 'outsiders' and which as a 11 Mark Brolly, "Pell Bans Liberal Catholics from Meeting on Church Property," ibid. 31 . 12 Murray White, "Rwandan Catholic Priest Stands Trial for Genocide," ibid. 33-34. 13 Structural Betrayal (see n. 4 above).
result gives rise to structurally 'appropriate' mentalities-on the part of those who hold office and those who are dependent on them. 14 Writing from Ireland, Enda MacDonagh echoes this stunning observation: "Where are we now, the community of Irish believers, the Irish Church? Still largely excluded from the process." Darkly, he concludes with the observation: "humility is only painfully gained through humiliation." 15 In my segment of "Notes on Moral Theology," I examine the crisis and the need for structural reform; I survey the literature about the crisis as commented on by theologians and other observers. These reflections generally focus on the Church's three key constituencies: priests, laity, and bishops. However, each group is the subject of very different commentaries. About the clergy, in the light of the shocking revelations regarding some priests' conduct, a predominant question arises: who are they really? About the laity, the question is rooted in the recognition of needed reform: how can they assume greater participation in church decision-making? Finally, about bishops, the literature focuses on needs for more collaborative modes and models of church governance. I conclude this review with a proposal to augment the pursuit for structural reform: to train bishops, clergy, and lay ministers in courses and programs designed to set standards for appropriate professional ethical conduct in the service of the Church and the world.
Before beginning, however, I must acknowledge that these contemporary investigations are indebted to the frequently cited works on the nature of the Church written or edited by systematic theologians such as Michael J. Buckley 26 Two new works may become, like these, frequently referenced: "a historical ecclesiology" by Roger Haight 27 and a brilliantly conceived, comprehensive "reader" offering more than 80 magisterial documents and theological essays on papal, episcopal, and synodal authority as well as the sensus fidelium, the theologians' role, the development of doctrine, and reform in the Church. 28 Let me begin.
THE PRIESTS
Who are priests? The sociologist Sister Katarina Schuth comments that "in an effort to bring to life its various expressions, priests tell their own stories."
29 These narratives are attempts for priests to convey transparently the lives they live. 30 Still, the ranks of the priesthood in the United States are notably diminishing in comparison to the dramatically increasing laity. To understand priests today, Schuth offers three relevant observations. First, the majority of priests love their ministry, a claim that Andrew Greeley also echoes. 32 Greeley argues that contrary to pundits, priests are happy, but he adds that they are oblivious to the laity's dissatisfaction with their actual exercise of ministry: "priests are surprisingly insensitive to their laity Very few priests seem to sense that the laity are massively dissatisfied with the quality of priestly ministry (which indeed they are)."
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Greeley also asserts the relative maturity of priests, contending "not that priests are paragons of maturity and personal well-being, but that they are not dissimilar from married laymen of comparable educational background." 34 Secondly, priests are deeply and negatively affected by the sexual abuse scandal. Schuth notes that 64 percent of priests disapprove of the way bishops handled allegations of child abuse and, when reflecting on the Dallas Charter, only 34 percent thought it fair, while 45 percent did not. The Report itself addresses the reaction that priests have of the Charter, "in the minds of some priests, the impression was created that the Dallas Charter and the Essential Norms were the bishops' attempt to deflect criticism from themselves and onto individual priests Priests, who now stand uneasily under a sword of Damocles, with their every action scrutinized, understandably may ask why the bishops do not face such consequences if they fail to abide by the Charter. This distinction has deteriorated the relationship between priests and bishop." 35 Finally, Schuth notes a division between younger and older priests which the canonist John Beal thinks is one of the most serious obstacles toward any attempt to bring in professional ethical training into church ministry. The division is founded on two differences, the first centers on how priests understand their priesthood. Commentators describe with different terms the two ways of understanding priesthood. Following Dean Hoge and Jacqueline Wenger, Katarina Schuth distinguishes between cultic and servant models of priesthood. Beal calls the former a preference for status; the latter, for function. Eamonn Conway distinguishes between the Tridentine repraesentatio Christi and Vatican II's repraesentatio ecclesiae. 38 Donald Cozzens warns against the harm of polarizing the dyad of being at once a member of the faithful in need of ministry yet also a priest ordained to minister. The challenge for the priest is to guard his own integrity by a mature integration of the two. 39 That being noted, priests invariably prefer one dimension of their identity over another.
Dean Hoge and Jacqueline Wenger recently reported on clergy responses to the question: whether there is a new status or permanent character conferred by ordination? When they first asked that question in the year 1970, only 52% of those between the ages of 26 and 35, answered positively, while 88% of those between 56 and 65 did so. But today, 68% of those once young priests now between 56 and 65 responded affirmatively, while 95% of those between 26 and 35 did so. Thirty years ago, then, the younger the clergy was, the less inclined they were to be concerned with the so-called "status question"; today, however, the younger clergy is more inclined to recognize a "new status" than even the senior priests were at the end of Vatican II.
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A second difference correlates with the first. Following James Provost, John Beal distinguishes between whether priests prefer curial or professional standards of procedural governance. 41 Priests who privilege their ordained status generally prefer the world of the curial, much as their ordaining bishop often does. They are comfortable with bureaucracy, and they prefer not canon law as much as the executive or administrative judgments of the ordinary, including the handling of sexual abuse accusations against clergy. 42 Those who prefer the servant or function model lean These priests attribute to clericalism a causative role in the scandal. Michael Papesh, for instance, describes how clerical culture rebuffs openness, clarity, and mature responsibility regarding sexuality precisely as seminarians are being prepared for priesthood. He writes: "Yet the terrible reluctance of the clerical culture as a whole to engage matters of sexuality forthrightly and constructively is a grave impediment to ministry. It is intensified by Catholic moral teaching, fear and anxiety, undergirded by concerns for institutional preservation and self-protection. Consequently, realistic, wholesome and candid discussions of sexuality are silenced. Healthy, balanced formation of ordained ministers is hobbled. Sexuality, for many priests, becomes privatized, solemnized and darkened." He concludes: "Public and private accountability is thwarted." 43 Greeley agrees. "The problems in the priesthood come from neither celibacy nor homosexuality. The problems come rather from the iron law of denial and silence that clerical culture imposes on priests." 44 Likewise, Steinfels ties clericalism specifically to the scandal when he identifies three factors that made "serial abuse by priests less likely to come to light." "First, priest abusers and their superiors operated within an enclosed, selfprotective clerical culture Second, priests moved from assignment to assignment without the open process of inquiry, interview, and evaluation that was characteristic of many other religious groups as well as professional appointments. Third, a powerful aura of being consecrated surrounded the Catholic priesthood." 45 That aura of the self-protective clerical culture made the questions of ethical responsibility and accountability apparently unnecessary.
Clericalism is not simply an American Catholic phenomenon. Sean O Conaill looks at the sex abuse scandal in Ireland and writes that the crisis was due "to the inherited Irish Catholic culture of clericalism-the placing bution of Canon Law," in Not everyone names clericalism among the primary causes. Others blame homosexually oriented clergy. George Weigel, for instance, represents a number of others when he writes: "The monster of clergy sexual abuse had three heads. Homosexually-oriented priests, seemingly incapable of living the celibacy promised to God and the Church, abusing teenagers and young men committed to their care, form the largest of the three heads."
48 Is this charge true? John L. Allen, Jr., reported an interview with Dr. Martin Kafka, a member of a study group commissioned by the Vatican in its investigation into clergy sexual abuse. Quoting Kafka, Allen reports:
'We described it [homosexuality] as a risk factor.' ... Kafka emphasized that this does not mean homosexuality causes sex abuse. 'A risk factor is not a cause,' he said. The great predominance of homosexual males are in no way sexual abusers,' Kafka said. There is, however, a subgroup at risk.' Kafka noted that since priests who abuse minors tend to perform most such acts within five to seven years after ordination, being recently ordained is another risk factor. That does not mean that being freshly ordained 'causes' abuse, any more than homosexuality.
Kafka then acknowledged the lack of information regarding pedophilia. Again Allen reports: " 'We don't really know in a scientific way what the factors are' that cause abuse, Kafka said. ' Regarding the issue of homosexuality itself, Barry McMillan warns against conflating homosexual orientation with pedophilia. He writes: "It should be clear by now that the relevant factor with regard to child sexual abuse is not sexual orientation, but is rather, the paraphilia (sexual deviation) of either paedophilia or ephebophilia." He reminds us that scapegoating homosexual priests not only does unjust harm to these priests, but it: "distracts and frustrates the emphasis from being properly focused on the development of responsible and necessary steps in preventing and dealing with clerical abuse now and in the future."
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Another issue concerning repressed homosexually oriented priests is raised by a variety of commentators. David Gibson argues that the "most destructive type of homosexual priest is the one who sees the priesthood as a means for repressing his orientation-a stratagem that backfires with spectacularly harmful results." 52 The same concern is raised in Spain by Carlos Dominguez Moran who argues that clericalism seems to offer a deceptively "safe" though deeply problematic sanctuary for such repressive personalities.
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Answering the question about who priests are in the United States does not identify priests throughout the world. Still, I think that Cozzens correctly named the most urgent issue that many clergy face: the need for a professional, ecclesial culture, that promotes or at least permits priests to discuss, address, and articulate honestly what actually constitutes the integrity of the priesthood and its attendant issues about procedures, priestly associations, celibacy, sexuality, accountability, leadership, better ministerial service, and other related issues. 54 For the sake of this yet to be developed culture, we should find hopeful those attempts to articulate the rights of priests today, so as to give them a more defined and empowered basis: the canonical rights of due process 55 as well as the ethical ones regarding local governance, free standing associations, the exercise of ministry, and the expectation of fair treatment.
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THE LAITY
Paul Lakeland, in The Liberation of the Laity: In Search of an Accountable Church, provides a significant, comprehensive foundation to secure the laity its role in the life of the Church. 57 This two-part work first looks backwards ("How we got to where we are?") and then forward ("Where do we go from here?"). Lakeland builds on the theology of the notable French Dominicans (Chenu and Congar at Le Saulchoir) and Jesuits (Danielou, de Lubac, and Bouillard) whom he calls "servant theologians." After an appreciative study of Cardinal Suenens at Vatican II and a subsequent look at promulgated teachings from the Vatican over the past 20 years, Lakeland concludes that "the long pontificate of John Paul II has not been friendly to the vision of Vatican II" but has "tried to reassert a powerful centralized papacy." 58 Looking forward, Lakeland argues that the dichotomy between the ordained living in the sacred world and the laity living in the secular one is false. The inseparability of the laity and the clergy moves him to consider the inseparability between the Church and the world. Returning to his insight on service, he stresses the mission of the Church as a "caritative diakonia," and states that the "church and the world are inseparable because the work of the church is mission." 59 For these reasons then he proposes that the secular is the proper location for the Church. In this way, Lakeland removes the foundation of the "single biggest problem bedevil- In a new essay, Lakeland furthers his claims, by arguing that the church crisis "is a structural Crisis in the church" and by explaining that the voice of the laity is integral to a solution of the crisis. The lengthy citation provides a summary of his argument:
The history of the church has shown a tension between the institutional and the charismatic, juridical and communion ecclesiologies, the principle of structure and the principle of life, Christology and pneumatology. This is unproblematic until serious imbalances arise, and when they do we have an ecclesiological crisis on our hands
Oblivious to the role of the Spirit and the principle of life, in the name of defending faith, the institution has only defended itself. It has created a professional class, self-perpetuating and self-policing, insulated from the people by lifestyle and the possession of all executive and legislative authority. The evils of sexual abuse are a direct but epiphenomenal consequence of this bureaucratic blindness. But cultural forces cannot be indefinitely withstood, particularly not if they are of the Spirit. The increasingly loud voice of faithful, well-educated lay Catholics demanding a role in the church that, even when they are unaware of it, has a long historical pedigree and considerable theological justification would seem to be just such a Spirit-inspired initiative.
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Precisely to provide us with that "long historical pedigree and considerable theological justification," Stephen J. Pope conceives and edits a robust and indispensable collection of essays on the laity and governance in the Catholic Church in Common Calling. 62 Pope roots that common calling in the Vatican II insight that the laity share equally with the clergy in the priestly, prophetic, and kingly dignity of Christ {Lumen gentium nos. 7, 34-36). In this way, like Lakeland, he conceives the relationship between the clergy and laity without the dualistic distinction of the sacred and the secular, and he focuses instead on the equal dignity of baptism. 63 Turning to Richard Gaillardetz, Pope also notes that ordination does not remove the clergy from the obligations of that baptism. By sharing in the one baptism of Christ, a common calling finds common ground to transform the world. 64 Among the historical essays in Pope's collection, the one by Francis Sullivan examines "an incomparable source of our knowledge about the life of the church in the third century": the 82 letters of correspondence 60 Ibid. 171. 61 Paul Lakeland, "Understanding the Crisis in the Church," Church Ethics, forthcoming.
62 Common Calling, ed. Stephen Pope (see n. 42 above). 63 Pope, "Introduction: The Laity and the Governance of the Church Today," ibid. 1-22. 64 Richard Gaillardetz, "Shifting Meanings in the Lay-Clergy Distinction," Irish Theological Quarterly 64 (1999) 115-39. from and to Cyprian, bishop of Carthage, one of the four major cities in the Roman Empire. 65 There we find that Cyprian described, defended, and publicly validated the election (including his own!) of the bishop as arising from the vote or verdict (suffragio) of the whole congregation; that Cyprian was obliged to explain and justify to the laity the appointment of clergy; and, that in the councils both in Rome and in Carthage, the faithful laity played an active, deliberative role. This "incontrovertible evidence" proves that "the genuine participation of the laity in decision making cannot be contrary to the nature of the church."
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Francine Cardman considers the general development of the sensus fidelium by the end of the second century, the emerging theological understanding of how the faith was handed on, and the critical role of the laity in the doctrinal controversies of the fourth century. She finds that "faith and its handing on within Christian communities existed long before the emergence of Episcopal office." She concludes that "apostolicity is an attribute of the whole church-all believers, not just the bishops."
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Turning to the contemporary Church, one can begin to hear the voice of the laity arising from the pain and suffering of the crisis particularly from those who were the original victims of abuse. Their voices were ignored or silenced during the abuse, the cover-up, and even in their attempts to win a hearing from other lay people, but now those voices insist that this is a time to listen. John Paul II since 1995." Besides describing the treatment of critical theologians ("actions against theologians almost always proceed violently)," 70 Macisse also depicts the Vatican Curia's response to lay voices: "When some dare to criticize these authorities out of love of the Church and always in communion with it, they are threatened and condemned, accused of practicing a parallel teaching authority, a parallel pastoral action, or even of trying to create a pastoral Church." 71 Nothing indicates the problematic of the leadership's inability to listen or dialogue more than the absence of women from church decision-making processes. Macisse highlights this issue when he accuses the curia of "patriarchal authoritarianism," citing as evidence that in the preparation of the document Verbi sponsa not one of the 49 associations or federations of Discalced Carmelites was consulted. From the voices of women abused 72 to religious women, 73 women theologians and lay leaders, we hear the very specific call to engage women to participate in the active governance of the Church. 74 Recent works, however, paint a bleak portrait about the matter: not only does the leadership seem unwilling to engage others in participatory decision-making, they seem incapable of dialoging even with their own colleagues! 75 Nonetheless, two attempts to prompt bishops toward fair and respectful dialogue are hopeful and noteworthy. Philip Murnion, who shepherded the Common Ground Initiative (CGI) and the National Pastoral Life Council helped articulate the CGFs principles for dialogue. 76 Before he died he wrote to the bishops of the United States, "If I were to sum up my final plea to you, it would be: 'dialogue, dialogue, dialogue!'" He concluded: "Permit me, then, with the last breaths the Spirit gives me to implore you: Do not be afraid to embrace this spirituality of communion, this 'little way' of dialogue with one another, with your priests, with all God's faithful."
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Finally, the themes of this section on the laity (apostolicity, communion in a shared baptism, mission, dialogue, and participation) are brought together in a recent ad limina address by Pope John Paul II to the U. S. bishops. There he recalled: the need today for each bishop to develop 'a pastoral style which is ever more open to collaboration with all' (Pastores Gregis, 44), grounded in a clear understanding of the relationship between the ministerial priesthood and the common priesthood of the baptized (cf. Lumen Gentium, 10). This ecclesial communion also "presupposes the participation of every category of the faithful, inasmuch as they share responsibility for the good of the particular church which they themselves form" (Pastores Gregis, 44).
He added: "Within a sound ecclesiology of communion, a commitment to creating better structures of participation, consultation, and shared responsibility" should be seen "as an intrinsic requirement of the exercise of Episcopal authority and a necessary means of strengthening that authority." Finally he set a clear normative standard, "Every act of ecclesial governance, consequently, must be aimed at fostering communion and mission."
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THE BISHOPS AND GOVERNANCE
Francine Cardman invites us to recognize how Catholics, when thinking of the Church, fall into a "default mode" and see it "as an unchanging, divinely willed institution that has always looked the way it looks now." After examining the positions of Irenaeus, the apostolic sees, and the regional and ecumenical councils of the early Church, she writes: "From the beginning 'the church' was a dynamic, evolving, diverse movement-not a fully formed monolithic institution. Recognizing the mythic narrative of ecclesial origins for what it is allows us to engage the historical complexity and diversity of the Catholic Church. If its past is far more various than default ecclesiology imagines, its future may also be." From Cardman, Sullivan, and many others we find a variety of accounts of the interaction between the laity and their bishops in the early Church that stand as critical standards challenging present modes of governance. Sustaining their claims, Pheme Perkins seeks to disenfranchise the contemporary mode of leadership from using Paul as their model. She writes: "accustomed to the authoritarianism of today's hierarchy, most Catholics presume that Paul exercised apostolic authority in the same way."
80 By "leading from behind," "the Suffering Apostle" not only "insists that apostolic authority is always constrained by the Gospel," but he "refused to use social mechanisms either to establish his personal power or to prove the Gospel through flashy rhetoric (media and market savvy). Consequently even when he appears most dogmatic, regulating the conduct of women prophesying in the assembly (1 Cor 11.13-16), he uses rhetorical formulas that leave the matter open to communal discernment as long as the church is not split over the issue." 81 In light of this understanding Perkins asks: "Where then does God's Spirit inform the church? In individuals who hold office at the top of a hierarchical structure...? Or as Paul's pastoral practice suggests, in the community of the body of Christ.. .?" 82 If we apply these insights to the contemporary Church, we inevitably need to ask whether present modes and models of governance were causes of the crisis. The critiques of clerical culture as embodied in chanceries and the Vatican Curia suggests that the culture itself endangers the community of faith. If so, this culture must be replaced by one that finally prompts its leaders to accept responsibility and to acknowledge accountability for their (in)actions in the crisis, a point well made by Stephen Pope. 83 To establish this newer ecclesial culture, Richard Gaillardetz proposes, as a corrective heuristic, our social justice teachings to shape our administrative structures and practices. 84 Concretely, this proposal leads us to ask, how would these teachings apply to the decisions that church leaders make, for example, regarding finances 85 or parish reconfigurations. 86 Other questions regarding the structures of governance move us to consider how we decide who the decision-makers should be. "We are dealing with a diminishment in credibility that is unparalleled in the history of the church in the United States," writes Michael Buckley who offers four proposals for restoring that credibility. 87 First, "we must restore to the local church-and hence to the laity-a decisive voice in the selection of its own bishop ... the selection of the local bishop should ordinarily be made by the local church and the regional bishops. This was certainly the practice of the church over much of its first millennium." Buckley believes that were we "to follow this practice, we would get better bishops in greater numbers." He adds: "It is simply scandalous to hear in diocese after diocese the local clergy voice their fears about who will be imposed upon them because he is well connected in Rome or recommended by a restorationist theology" 88 Second, "The church should restore the enduring commitment of the bishop to his see." Noting that the Council of Alexandria (A.D. 338) called a bishop who moved from one see to another "an adulterer," Buckley insists that the "church should reaffirm strongly and effectively the ancient canonical prohibition that forbids a bishop's leaving one see to obtain another." 89 Third, "the church needs to restore or strengthen Episcopal conferences and regional gatherings of local bishops." 90 Finally, "to counter the present excessive centralization within the church, certain institutions that may at one time have served a useful purpose need to be reconsidered and perhaps even abolished.... I think of such institutions, for example, as the College of Cardinals, the office of papal nuncio, the appointment as 'bishops' in the Roman curia of those who have no local church they administer, and even such honorific attachments to the papal court as 'monsignor'." He offers an example of such changes: "It might make better ecclesial sense-especially with the growing international position of the papacy-to have the pope elected by the Church of Rome and by representatives of various Episcopal conferences." 91 reform. Mary Jo Bane, for instance, proposes a "deliberative democratic model." Here she is not suggesting that "the basic mission, values, beliefs, and constitution of the church are matters of voting. They are not. They are given to us by God; they command our assent and loyalty." She adds: "What I am saying is that structures modeled on monarchies, which is what we have long had in the church are not the only possible models for collective decision making that is faithful to a heritage and mission that are not invented but given." 92 Bruce Russett suggests, however, a middle position between monarchy and democracy, which he takes from the late John Rawls, that is, "a decent consultation hierarchy." 93 Inevitably each is asking us to consider the proper model for the right exercise of power in the Church. 94 Not surprisingly these models of governance are being proposed by new voices: VOTF's president, James Post is a professor of management, Russett a political scientist, and Bane a professor of public policy and management. 98 If we are to get out of this crisis with any integrity intact, these new voices will assuredly be part of the exit strategy and part of the healing and rebuilding project.
THE NEED FOR ETHICS IN THE CHURCH
Finally, leadership models and structural reforms aside, the Church needs to develop programs that instruct its pastors on the multitudinous ethical issues that are part of every day ecclesial life. In recent years, Protestant ethicists such as Joseph Kotva, Karen Lebacqz, and others 101 have written on the moral formation of pastors and their communities. Among Roman Catholics, Norbert Rigali, 102 Kevin Kelly, 103 and Richard Gula 104 have become trailblazers by promoting instruction on "ethics in the Church" for seminaries and divinity schools.
Despite their efforts, most Roman Catholic clergy and bishops still receive little if any professional ethical training. Those who study at seminaries, divinity schools, or schools of theology, do not have the type of ethical training that those at other professional schools receive. Students at business, medical, or law schools take courses in ethics that address the issues relevant to their particular professions. They are taught the virtues, values, responsibilities, and rights specific to their profession: matters of representation, confidentiality, whistle-blowing, client expectations, privileges, promotions, evaluations, conflicts of interest, professional boundaries, etc.
This type of ethical training is generally not found at most seminaries, divinity schools, or schools of theology, even though many students take two, three, or four courses on Christian ethics. Divinity students and seminarians generally do not study the ethical demands, responsibilities, rights, obligations, and privileges specific to their vocation; rather, they study the ethical norms and relevant circumstances regarding the laity's sexual relations and the attendant reproductive issues, the social ethics of governments and businesses, and the medical ethics of physicians and nurses. That is, those in ministry are taught how to govern and make ethically accountable the members of their congregations. But generally speaking they are not taught by what reasoning, insights, or norms, they should govern themselves ethically. A priest, therefore, knows much more about birth control and in vitro fertilization than he knows about the demands of confidentiality, the principle of subsidiarity, or the just treatment of employees.
Similarly, when seminarians study canon law, they learn more about whether a married couple can get an annulment than the rights and responsibilities incumbent on their own state in life.
Ask a priest what he should do if his vicar says to him: "An accusation has been filed against you; I deem it credible; you have two hours to leave the rectory." Few would know what rights belong to him; but tell him that you want to marry a person who while belonging to another Christian denomination married a person in a non-Christian wedding but subsequently entered that denomination and then they both sought the blessing of a minister (of yet another denomination) and he will be able to explain to you whether and, if so, why your fiance needs to file for an annulment. Bishops, clergy, lay ministers, and religious educators learn a lot about how to govern others, but not about what pertains to themselves. In light of this fact, canonists 105 and moralists 106 claim that the crisis in the Church results not only from abusive priests, clericalism, and inept administrative structures that exclude the laity and ignore accountability, but also from the lack of critical course work that addresses the canonical and professional ethical formation of church ministers.
